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This paper explores an under-theorised phenomenon – the experience of melancholy as an enhancer of happiness. Drawing from philosophy and literature, I define melancholy as an experience which combines the pleasure of feeling sad with sober self-reflection. Despite expectations to the contrary, two potentially positive outcomes of melancholy are identified – insightful pensiveness, and emotional connectedness with loss and pain. These outcomes can enhance happiness as understood in key texts of contemporary Anglo-American philosophy, and, consistent with findings in psychology, also have important implications for wider debates in social policy and welfare practice. First, the pensiveness associated with melancholy can make unique contributions to personal insights, and help develop and fulfill ‘authentic happiness’ and ‘informed desires’. These contributions oppose hedonist accounts of happiness, but are conducive to enhancing happiness properly understood. Second, melancholy can also provide a psychologically safe arena for experiencing loss and pain, where a person can more positively accept the limits of the human condition. This acceptance enhances her happiness, as she is better able to live ‘in the moment’ and so derive satisfaction from her presently-orientated activities and commitments.

Introduction
I define melancholy as an experience which combines the pleasure of feeling sad with sober self-reflection. So, a person experiencing melancholy will gain pleasure from reading a sad novel, listening to sad music, viewing a desolate landscape, remembering a loved one who is not present, or recollecting past close relationships, and, in the process, engages in sober self-reflection (Radden 2000; Brady 2003; Haybron 2010: pp. 71-72).​[2]​ The central claim here is that melancholy has a positive role in enhancing happiness, and other associated states, such as well-being,​[3]​ as the pleasure and self-reflection evoked by melancholy can lead to beneficial psychological outcomes conducive to promoting these states.

Nevertheless, melancholy has often been viewed negatively, by contemporary philosophers –explored below – and others. Regarding the latter, Robert Burton portrayed melancholy as detrimentally affecting the body and mind (Burton 1621). Being opposite to pleasure, mirth, joy and delight, melancholy makes a person sad, sour, displeased and solitary. Sigmund Freud associated melancholy with mental illness, notably depression (Freud 1986: pp. 239-260). He distinguished mourning from melancholy; mourning is a normal response to loss, overcome with time, whereas melancholy arises, not from losing a specific object, but from an ever-present unconscious loss derived from early development. Consequently, unlike a person who is mourning, a melancholic person cannot face the reality of a valued object not existing. Instead, she identifies with the lost object, incorporating it into her psyche, so denying its demise. This denial threatens the ego, lowering her self-regard, as she becomes angry and violent toward herself for not meeting the lost object’s supposed expectations.​[4]​ The French psychoanalyst and literary theorist Julia Kristeva also portrays melancholy negatively, seeing it as symptomatic of us not being able to come to terms with our mortality (Kristeva 1989). Reflecting Freud, melancholy is seen as an inability to address loss realistically, contributing to a collective pathology, often found in modern societies, which refuse to face death.

In contrast, my conception of melancholy as a potential enhancer of happiness, distinguishes melancholy from these negative accounts.​[5]​ This conception allows for a more positive and nuanced interpretation of melancholy, but which also has a long history (also see Radden 2000; Woolfolk 2002; Brady 2003; Verstrynge 2006; Drew 2013). For example, the ancient Greeks saw melancholy as supporting a balanced-life, tempering and refining other emotions such as joy (Kristeva 1989: pp. 6-7; Radden 2000). The 19th century English romantics promoted melancholy as a route to a deeper understanding and connection with human emotions, and an important component of experiencing pleasure and joy (for example, see John Keats, Ode on melancholy, in Keats 1909: pp. 140-145; first published in 1820). Earlier English religious poetry, recommended melancholic contemplation as facilitating humility and wisdom, reminding us of how our vain pursuits and ambitions are only transitory (for example, see Thomas Warton’s The pleasures of melancholy, cited in Mason 2006: pp. 53-68: first published in 1777). The 19th century theologian, Soren Kierkegaard, had a more ambivalent attitude to melancholy. He viewed it, on the one hand, as prompting faith and a deepening relationship with God, as a person is better able to soberly and authentically reflect on her life and what she genuinely values; but also as potentially depressive as it disengages and disconnects a person from God and others (Virstringe 2006; Kristeva 1989: p. 6).​[6]​ 

Melancholy, then, is viewed positively and negatively. For some it risks deteriorating into depression, whereas for others it can facilitate a deeper emotional engagement with a person’s experiences, leading to a more profound appreciation of what is important and valuable. It may be that the latter positive benefits of melancholy are only possible if a person is psychologically resilient, and/or if the sad and depressive feelings associated with melancholy are not overwhelming (to be explored in more detail below). Nevertheless, my main contention sides with the positive interpretation of melancholy; that, despite expectations to the contrary, we are able to benefit from experiencing melancholy, which can also enhance our happiness. I will now explore how key texts in contemporary Anglo-American philosophical debates on happiness have ignored melancholy as a potential enhancer of happiness, unquestioningly assuming the more negative interpretation of melancholy just outlined. 

Ignoring melancholy in discussions on happiness
There is much debate in contemporary Anglo-American political and moral philosophy, concerning the meaning of happiness; how happiness overlaps with other associated states, such as well-being; whether happiness can be measured and compared; how happiness is legitimately pursued as a value, and so on (for example, Sen 1980; Sen and Williams 1982; Singer 1993; Goodin 1995; Sumner 1999; Schoch 2008; Haybron 2010). I will now identify two related themes within these debates. These themes contain sophisticated understandings of happiness – with key authors rejecting simple hedonistic accounts of happiness. Yet, despite this sophistication, I contend that there is a conspicuous gap within these understandings discussing the potentially positive role of melancholy in enhancing happiness. However, I also contend that this gap, if filled, would make better sense of these debates, and would deepen our understanding of what happiness properly constitutes. 

First, there has been a revival of interest in ancient Greek philosophy, especially in Aristotelianism, so linking the promotion of happiness with human flourishing and well-being (for example, Nussbaum 1988, 1992, 2000a, b; Sen 1980, 1985, 1987a, b, 2000; Griffin 1988; Sumner 1999; Haybron 2010).​[7]​ Second, there has been a revival of utilitarian/Humean thought, which although rejecting central elements of classical utilitarianism, has re-established the value of happiness, and other associated values such as welfare and well-being, as legitimate goals of policy and practice (for example, Parfit 1987; Griffin 1988; Singer 1993; Goodin 1995; Sumner 1999; Haybron 2010). These themes are related insofar as both have led to teleological accounts of value, emphasising how ethical reasoning should include conceptions of ‘the good life’, including happiness (for example, Griffin 1988; Sumner 1999; Tiberius 2008; Haybron 2010). Moreover, they also reflect – to varying degrees – a reaction against the neo-Kantian deontology of Rawlsian political philosophy, prevalent from the 1970s onwards, which rejects both utilitarian and teleological accounts of value (especially Rawls 1973).

Exploring the implications for the role of melancholy in enhancing happiness, I focus on four key authors listed above. To some extent this list is arbitrary, but all have written important monographs concerning happiness, and other related states such as well-being, human flourishing and welfare.​[8]​ They also represent a range of views across both themes. The authors, chronologically, are, James Griffin, L.W. Sumner, Valerie Tiberius, and Daniel M. Haybron. For example, Griffin, in Well-Being: Its meaning, measurement and moral importance, promotes a broadly utilitarian conception of happiness and well-being based on fulfilling ‘informed desires’ – desires shaped by deliberation and so a proper appreciation of the desired object (Griffin 1988: pp. 11-39). Informed desires are refined and critiqued by the person possessing them, where the value of what is desired is understood and appreciated by her. The desire is then fulfilled as a consequence of what happens in the world, allowing us to say that this person’s life is ‘going well’ (Griffin 1988: p. 9, p. 13, and pp. 19-20). However, throughout the over-400 subtly argued pages there is no exploration of melancholy as a means for these desires being refined and criticised. The term is not indexed, nor is any accompanying states, such as sadness, loss, or solitariness. Depression is explored, but only in passing. For example, on pages 113-114 Griffin discusses interpersonal comparisons of welfare, and highlights how a depressed person lacks ‘certain normal capacities’ (Griffin 1988: p. 114), and so does not desire objects much, if at all.

In Sumner’s, Welfare, happiness and ethics, he argues that well-being is derived from a person experiencing ‘authentic happiness’.​[9]​ Someone is authentically happy when she can endorse her life with an attitude which is genuinely hers, informed by accurate information (Sumner 1999: p. 139). Again, melancholy is barely mentioned, and is not explored as a possible source of authenticity and happiness. On page 145, for example, Sumner outlines how some people are disposed to feeling happy, whereas others, including the melancholic, are not. But then he quickly argues that being happy involves having a positive attitude to life containing both cognitive and affective elements (Sumner 1999: p. 146). The former reflects a positive evaluation of one’s life, and the latter relates to ‘... a sense of well-being: that is, finding your life enriching or rewarding, or feeling satisfied or fulfilled by it.’ (Sumner 1999: p. 146)

In Tiberius’s, The reflective life: Living wisely with our limits, she explores how someone can be reflective, endorsing the valued objects she pursues (Tiberius 2008). However, rather than defining particular ends as components of happiness or well-being, she instead focuses on defining the process by which any particular ends are best pursued (Tiberius 2008: pp. 3-5). A person’s reflective capacity is an essential component of this process, but without her exploring melancholy as a facilitator in this regard. She explores melancholy as associated with depression, but, as with the previous two authors, only to demonstrate how experiencing these states undermines a person’s ability to endorse her own projects and commitments (Tiberius 2008: p. 147).

In Haybron’s, The pursuit of unhappiness: The elusive psychology of well-being, he argues that we have limited capabilities to pursue our own happiness, in part because we are often mistaken about what is happiness, and the role it should play in our lives (Haybron 2010). He criticises what he calls a ‘smiley-faced’ hedonistic understanding of happiness, arguing that happiness is instead multi-layered and complex (Haybron 2010: pp. 7-8, p. 14, p. 27, p. 106, p. 110, p. 113; also for a similar view of hedonism in psychology, see Wilson 2008; Schreibe 2007; Seligman 2002). For Haybron, being happy, is not just having desirable experiences, but an emotional disposition which allows someone to attune to her life (become positively engaged) and to affirm her life (endorsing what she values) (Haybron 2010: pp. 105-126). Admittedly, he does discuss melancholy more than the other authors, but only later in the book. Earlier, on page 49, he lists a set of characteristics, including melancholy and depression, which reflect what, he sees as a paradigm case of unhappiness. Later, (pp. 71-72) he is more nuanced, exploring how melancholy can be a pleasant experience (indeed, for Haybron this sufficiently defines melancholy, being the pleasure of feeling sad – note 19, p. 290). He then argues that experiencing melancholy is therefore problematic for hedonistic accounts of happiness, as these accounts present, as opposites, happiness associated with pleasure, and sadness associated with pain (also see Timmermann 2005). However, Haybron does not regard melancholy as a potential enhancer of happiness. Certainly, life-satisfaction accounts of happiness may allow a person, such as Keats, to be satisfied with a melancholic life, so accommodating the notion that the pleasure of being sad may be satisfying for some people (Haybron 2010: p. 72).​[10]​ But, for this reason, and others beside, Haybron rejects life-satisfaction accounts of happiness and well-being.

Nevertheless, the contention here is that, despite these various manoeuvres, melancholy can still find room in all their positions – that is, as a potential means of enhancing happiness, assuming the positive interpretation of melancholy outlined earlier. 

Melancholy, authentic happiness and the fulfilment of informed desires
Melancholy is defined here as an experience combining the pleasure of feeling sad with sober self-reflection. Haybron admits that there can be pleasure in feeling sad, but I argue that he misses how happiness may be enhanced via the cognitive feature of melancholy too – namely, sober self-reflection. In short, my claim is that sober self-reflection can facilitate a thoughtful pensiveness which may also contribute to a person’s happiness. This is because pensiveness can lead to a valuable reassessment of personal plans and priorities, facilitating ‘authentic happiness’ (Sumner) and the fulfilment of ‘informed desires’ (Griffin). So, what does authentic happiness entail for Sumner?

	The theory I shall defend does not simply identify well-being with happiness; 	additionally, it requires that a subject’s endorsement of the conditions of her life, or her 	experience of them as satisfying and fulfilling, be authentic. The conditions for 	authenticity, in turn, are twofold: information and autonomy. Welfare therefore consists 	in authentic happiness. This theory is subjective, since it makes a subject’s welfare 	depend on her attitudes, and since the function of the authenticity requirement is to 	ensure that these attitudes are genuinely hers (Sumner 1999: p. 139).

Sumner’s account of authentic happiness gives, I believe, conceptual space for including melancholy as a means for enhancing happiness. For example, Sumner rejects hedonistic accounts of happiness which promote pleasure without any ‘reality requirement’. His information condition, in the above quote, assumes a person assesses her life truthfully underpinning her authentic happiness: 

	… any happiness based on illusion can make no intrinsic contribution to our well-being – 	it must be rejected as presumptuously dogmatic … since it is unclear whether or not she 	is endorsing her life as it really is. (Sumner 1999: p. 159 – his emphasis).

Following the positive interpretation of melancholy previously presented, I suggest that the kind of sober self-reflection associated with experiencing melancholy can help meet this reality requirement. Sober self-reflection can produce pensiveness, and so evoke unusually reflective thought. The pensiveness, in turn, can lead to a reassessment of this person’s life involving her seeing more clearly her genuine priorities. Using Sumner’s terminology, she is therefore able to endorse her life ‘as it really is’, and as a direct result of her experiencing melancholy. To clarify, I am not claiming that experiencing melancholy is the only source of pensiveness; or that melancholy always produces this outcome; or that pensiveness cannot also lead to experiencing melancholy. My claim is more modest – that experiencing melancholy has the potential at least for facilitating pensiveness, leading to a reassessment of a person’s life which involves her seeing more clearly her genuine priorities.

For example, someone who is melancholic may have pleasure feeling sad as she looks at a desolate landscape while on vacation, but which then stimulates sober self-reflection. Drawing on the positive interpretations of melancholy outlined earlier, let’s also say that her sober self-reflection prompts her to view her career ambitions as less important than she would normally assume. Subsequently, as she feels sad viewing the desolate landscape, she is able to see more clearly than usual the relative insignificance of her career ambitions, and then also feels sad that she spends so much time in her office, and does not spend more time with her family and friends. The upshot is that that her pensiveness evoked by melancholy, allows her to soberly reflect on what she authentically values, and so (using Sumner’s terminology), to endorse her life ‘as it really is’. This endorsement also enhances her ‘authentic happiness’, assuming she is now better equipped to change her work habits, reflecting more accurately her genuine priorities.

The capacity someone has for reassessing or revaluating her life plans and life trajectories is also consistent with findings in psychology concerning how happiness is best enhanced.​[11]​ For example, the Ryff scale is a widely-used questionnaire for measuring happiness, and includes a set of questions concerning the capacity for ‘personal growth’ (Ryff 1989; Ryff and Keyes 1995). Repeated use of this scale have found that the high scorer possesses common psychological attributes; a feeling of continued development; that ‘the self’ is growing and expanding; an openness to new experiences, and looking to improvements in behaviour over time; and that she is changing in ways that reflect more self-knowledge and effectiveness (also see Kurtz 2011 for similar findings). My assertion here is that experiencing melancholy, as illustrated in the example above, can help develop these psychological attributes, and can do so in ways which are peculiar to melancholy. This peculiarity is derived from how melancholy, positively interpreted, can evoke sadness in a person that is not overwhelming, because of the pleasure found in feeling sad. I contend that the pleasure in feeling sad binds the experience of sadness, allowing a relatively safe psychological arena for sober self-reflection. The sober self-reflection then heightens self-awareness via the pensiveness just described, prompting a reassessment of this person’s life which is more consistent with her genuine priorities.





	The structure of desires provides the criterion for ‘informed’ desire: information is what 	advances plans of life … So there is only one way to avoid all the faults that matter to 	‘utility’: namely, by understanding completely what makes life go well … 	[Consequently] if a father wants his children to be happy, what he wants, what is valuable 	to him, is a state of the world, not a state of his mind; merely to delude him into thinking 	that his children flourish, therefore, does not give him what he values (Griffin 1988: 	p. 13 	– his emphasis).

Consistent with Sumner’s information condition for authentic happiness, pursuing happiness cannot, therefore, be based on illusion. Here, Griffin (like Sumner) is breaking from classical utilitarian and hedonist understandings of happiness, arguing that happiness is derived, in part, from what is actually happening in the world, and so cannot be reduced merely to subjective mental and emotional states (Griffin 1988: pp. 11-39). Fulfilling informed desires must reflect the state of the world, which depends on a person accurately interpreting reality, including the objects she values. Consequently, when informed desires are fulfilled her happiness and well-being is enhanced because what she values has actually come about. The additional claim here is that the pensiveness produced by melancholy, leads to a person being better able to accurately interpret her life’s trajectory – and, subsequently, the reality she inhabits. Moreover, this ability reflects the conditions of her personal growth and autonomy identified in psychology as essential domains for enhancing happiness (Ryff 1989; Ryff and Keyes 1995).

Positive melancholic experiences of this kind may presume that the person has a prior psychological robustness and resilience, so allowing her melancholia to ‘work itself out’ beneficially; whereas, for those more fragile or less self-assured this may not be so easy. However, again reflecting psychology research, the presumption of psychological robustness is imbedded in other domains of happiness, most notably in the notion of ‘self-acceptance’, where someone scoring high possesses, amongst other things, a positive attitude towards herself (Ryff 1989; Ryff and Keyes 1995). We might say, then, that experiencing melancholy, while not guaranteeing these positive outcomes, seems uniquely placed to do so, at least potentially. To repeat, this potential occurs because the pleasure in feeling sad binds the experience of sadness, and so provides a safe psychological space for sober self-reflection. The latter, in turn, heightens pensiveness, facilitating self-awareness and self-knowledge, allowing someone to reflect on and refine her ‘authentic happiness’ (Sumner) and her ‘informed desires’ (Griffin).

Developing self-awareness and self-knowledge is explored further in the next section, where I examine how the experience of melancholy can help facilitate emotional connectedness with loss and pain, and a positive acceptance of human limitations. These outcomes are consistent with the philosophical positions defended by Tiberius and Haybron regarding what pursuing happiness entails (despite their initial rejection of melancholy as a potential enhancer of happiness), and again reflects evidence from psychology concerning how happiness is best promoted.

Melancholy, self-acceptance and emotional connectedness with loss and pain
I have argued elsewhere that positively accepting personal limitations and, more abstractly, the finiteness of the human condition, enhances a person’s happiness and well-being (Smith 2013). Here, I examine how experiencing melancholy can facilitate this positive acceptance through encouraging an emotional connectedness with personal loss and pain. But, first, what is emotional connectedness? Risking oversimplification, but drawing on developmental psychology (Lewis et al 1999), emotional connectedness is the ability a person has to self-consciously identify – without shame or denial – what she is feeling.​[12]​ A person can experience various emotions and often simultaneously. For example, she can be anxious and angry at the same time, with the latter being stimulated by the former. She may be anxious that she is not in control of a situation and then express this anxiety through her anger. However, if she is not emotionally connected, she will find it difficult to be consciously aware of either or both these emotions, and as other emotions also come into play. For example, she may feel shame that she is anxious, if it is perceived by others, and/or her, as a sign of personal weakness, resulting in her spending time and psychic-energy denying she is anxious. Correspondingly, she may find it easier to be aware of her anger if this emotion is perceived by others, and/or her, as reflecting personal strength. Alternatively, if she is emotionally connected, she is able to consciously identify both sets of emotions as being hers – without the accompanying feeling of shame leading to denial – and recognise that one emotion (anger) is, in fact, being stimulated by another emotion (anxiety). When she is self-conscious about her emotions – and so she becomes emotional connected – this facilitates, what is often termed, her ‘emotional intelligence’ (Goleman 1995; Dalai Lama and Ekman 2008). Consequently, her conscious awareness of these emotions without denial – so being emotionally connected – enables a better understanding of her whole emotional landscape, thereby underpinning her emotional intelligence as she becomes cognisant of the variety of emotions she is experiencing.

There are two questions which follow these observations: How does melancholy facilitate the emotional connectedness which underpins emotional intelligence? And, how do these qualities, in turn, enhance our happiness? My main argument is that melancholy, positively interpreted, can enable us to become more emotionally connected and emotionally intelligent, as we can feel sadness relatively safely, given the pleasure we gain from feeling sad. This relative safety allows a fuller awareness of other emotions too, making us cognisant of our complex emotional landscapes. When we appreciate and psychologically endorse these complexities, this enhances our happiness, and, I further contend, can help us deal better with loss and pain.

For example, I had an intense melancholic experience of this kind when I was listening to an accomplished musician playing romantic classical Spanish guitar in a city centre. The music reminded me of a very dear friend of mine who I travelled with in Spain many years previously, and who I had just visited in hospital, as he was dying from an inoperable brain tumor. I sat and listened for at least half an hour in the afternoon sunshine, watching people go about their business. Unsurprisingly, I became very conscious of my sadness, but also, more surprisingly, I was able to enjoy the music unusually deeply while reflecting fondly on the value of my relationship with my friend. So, following my definition of melancholy, I was experiencing pleasure from feeling sad as I listened to the music, while also engaging in sober self-reflection.​[13]​ The point here, though, is that this melancholic experience also enabled me to become more emotionally connected and emotionally intelligent, including me being acutely aware of my sadness, and these other more bitter-sweet emotions. Experiencing these complexities in my emotions, facilitated by my melancholy, allowed me to reflect more accurately on what I authentically valued appreciating more deeply my relationship with my friend. It also, I believe, helped me deal better with my grief in him dying soon. This was because my melancholy enabled me to find a relatively safe psychological space for experiencing sadness, given the accompanying bitter-sweet pleasure. The bitter-sweet pleasure, in turn, enhanced my ‘authentic happiness’ as I was also able to identify more accurately the importance of my friendship with him and be grateful for it.​[14]​

Furthermore, I believe this experience also allowed me to see especially vividly the limitations of the human condition (including our finiteness), which is also essential in enhancing happiness (and see my arguments in Smith 2013). For example, I felt able to acknowledge and better accept that the human condition is ‘temporally constrained’ as we live in the moment, remember the past, and look ahead to the future. So, when my melancholy evoked feelings of sadness about a remembered and valued past which is now lost, it also reminded me of my temporally constrained character – where my loss is accepted as inevitable, and the valued objects in my life, such as friendships, are seen as necessarily transitory.​[15]​

The next section will explore how the positive aspect to this reminder can be found in the potential it also has for focussing our attention on the present, which can also enhance our happiness. In short, my argument is that if we realise, via our melancholy, that valued objects in the present are transitory then we have a strong motive to get the best out of the ‘here-and-now’. This motive is born from a melancholic realisation that if we don’t get the best out of the present, then the valued object is in danger of ‘being wasted’, as time will inevitably bring this valued object to pass.

Melancholy and the ‘here-and-now’
My claim is that Tiberius’ and Haybron’s positions can readily accommodate the above, and so, by implication, endorse melancholy as a means for enhancing happiness, despite their initial rejection of this positive interpretation. Exploring Tiberius first, I outline her thesis about the reflective life and how to live wisely ‘with our limits’, as she calls it (Tiberius 2008). For Tiberius, taking a reflective viewpoint involves a person being sufficiently detached from what she values, facilitating deliberation and informed decision-making. This detachment enhances a person’s self-awareness through self-knowledge and self-examination, where she takes an external view of herself – prompting positive change and personal transformation – so enhancing her happiness and well-being:

	... the process by which we gain self-knowledge must be thought of as including a set of 	ongoing commitments that acknowledge the transformative power of self-examination, 	the importance of taking an external point of view on oneself … The self-aware person is 	disposed to be critical of herself in the sense that she does not take every apparent fact 	about her at face value. She is committed to arriving at a better and more complete 	picture of her own motivations, talents, and interests by whatever are the best methods for 	achieving this goal (Tiberius 2008: pp. 120-121).

However, this detachment and self-reflection is in tension with her being engaged or absorbed with what she presently values. For Tiberius, without the latter unreflective engagement with what she values, a person would never be able to experience those things that she values: 

	There is nothing wrong with detachment in its place ... But if we were reflective and 	detached all the time, we would never experience things that have value in the way we 	need to. Practical perspectives in which we focus on the particular and ignore the whole 	are vital to living a good life, because it is through these practical perspectives that we 	really discover and achieve what is valuable in them (Tiberius 2008: pp. 74-75).

Moreover, a person values objects which are often conflicting, and so she cannot be engaged with each of them equally. According to Tiberius, part of being wise and living a good life, therefore, involves recognising the limits of the human condition, and to cultivate what she calls ‘attentional flexibility’ (Tiberius 2008: pp. 77-83) – that is, the combined ability to move from one perspective to another, but also to live ‘in the moment’:	

	Further, if the values that constitute 	a good life are many, we must be able to take 	different practical perspectives at different times. Sometimes we should be focused on 	friendship, sometimes absorbed by our careers, and sometimes overwhelmed by the 	beauty of nature ... ‘Being in the moment’, although now a cliché, has much to 	recommend it (Tiberius 2008: p. 75).

Regarding the experience of melancholy, if self-reflection achieves a better and more complete picture of oneself as Tiberius puts it “… by whatever are the best methods for achieving this goal” (Tiberius 2008: p. 121), then melancholy could assist in this process. As stated previously, melancholy combines the pleasure of feeling sad with sober self-reflection, with the pleasure giving a person a safe psychological space to soberly reflect on who she is, what she has achieved, what relationships she had/and has, and so on – so leading to greater self-awareness and self-knowledge of the kind Tiberius is promoting.​[16]​

In addition, my argument has been that if someone realises, through her melancholy and subsequent emotional connectedness and intelligence, that the present is transitory, then it seems plausible that she will have a strong motive to get the best out of the ‘here-and-now’. Again, this supposition is consistent with Tiberius’s position that we must become engaged with living ‘in the moment’, recognising that, at any one time, we are unable to engage equally with all of what we value. Moreover, this limitation can, I believe, be positively accepted, as our temporal constraints allow us to become absorbed and focussed on what we value now which enhances our satisfaction and enjoyment of the presently valued object. To cite Tiberius again: ‘Practical perspectives in which we focus on the particular and ignore the whole are vital to living a good life, because it is through these practical perspectives that we really discover and achieve what is valuable in them.’ (Tiberius 2008: p. 75 – emphasis added). Value, then, is derived from us realising and positively accepting our limitations, which can be prompted by our melancholic experience, where we see our lives as inevitably transitory and finite. Consistent with the Ryff’s scale for measuring happiness, this realisation and acceptance also reflects dimensions of self-acceptance and environmental mastery, where a high scorer is able to choose or create contexts viewed as suitable to her personal needs and values – in this case, choosing or creating contexts suitable to her finite condition (Ryff 1989; Ryff and Keyes 1995).

Turning to Haybron, his arguments regarding the proper understanding and promotion of happiness, I contend, can also accommodate melancholy. For him, being happy includes experiencing an unaware emotional state which is deeply engaged in valuable activities or ‘states of flow’:​[17]​ 

	This is the state one assumes when fully engaged in an activity, typically a challenging 	activity performed well. In states of flow, individuals lose all sense of self-awareness, of 	the passage of time, and are not aware of feeling anything at all. It is nonetheless a highly 	pleasant state, and clearly a state in which the individual is happy. We might regard it as 	the opposite of boredom (Haybron 2010: p. 115).

This understanding of happiness echoes Tiberius’s notion of unreflective engagement, and also implies an orientation toward the present, as just outlined. Developing his position, later in the book, Haybron also supplements Sumner’s view of authentic happiness:  

	Authenticity arguably has a further dimension, beyond the information and autonomy 	requirements, namely richness. Briefly, the authenticity of one’s happiness increases, 	other things being equal, to the extent that it is grounded in richer, more complex ways of 	living … A more authentic life … would have him fully engaged in the business of 	living, with all the richness of an ordinary human life. And the resulting happiness 	would, it seems, be more authentic as well (Haybron 2010: p. 186 – his emphasis).

For Haybron, this richness opposes what he sees as superficial ‘smiley-face’ hedonistic understandings of happiness:

	… the popular “smiley-face” stereotype of happiness, which may seem particularly 	salient on an emotional state view, grossly distorts and oversimplifies the phenomenon: 	happiness has a much richer, deeper, more complex, and less obvious psychology than 	the common image suggests (Haybron 2010: p. 106).

But, how does Haybron’s understanding of happiness accommodate the experience of melancholy, contrary to his arguments against melancholy outlined previously? For Haybron, ‘smiley-face’ happiness is a barrier to authenticity, as it is often based on delusion, either of one’s genuine priorities and values, or of other conditions we encounter in the world. I argued in the previous section that melancholy is uniquely placed to stimulate authenticity, given that a person’s resulting emotional connectedness and intelligence (with sadness and other emotional states) allows her to more safely reflect on her genuine priorities and values, so enhancing her authentic happiness. I also argued that experiencing melancholy provides a strong motive for getting the best out of the present, as a person is able to emotionally connect with feelings of loss, in part stimulated by her realising that ‘valued objects’ are in reality inevitably transitory.​[18]​ This realisation helps her become especially cognisant of the importance of not wasting the present, as, in her melancholia, she becomes acutely aware that time will bring highly valued objects to pass. This heightened awareness of ‘the real’ occurs, not only because the soberly reflective disposition of the melancholic person leads to deeper self-understanding and self-knowledge, as promoted by Tiberius; but also because complex feelings and pensiveness evoked by melancholy allow an increased understanding and sensitivity to the actual or anticipated loss of the person who is melancholic. It is in this latter context especially that Haybron’s critique of ‘smiley-faced’ happiness makes better sense, offering an alternative view of happiness which, to use his words, has ‘a much richer, deeper, more complex, and less obvious psychology’ (Haybron 2010: p. 106). 

Conclusion: some implications for social policy and welfare practice
The key philosophical texts examined here from contemporary Anglo-American literature too quickly marginalise, or even reject outright, the positive role of melancholy in enhancing happiness. In contrast, my arguments find that melancholy is a subtle and nuanced state which combines the pleasure of feeling sad with sober self-reflection, and so can lead to outcomes contributing to a person’s authentic happiness – and, to a life ‘going well’. Moreover, melancholy enables a person to become better aware and accepting of the transitory nature of valued objects, and the importance of ‘living in the moment’. Facilitating melancholic self-awareness provides, then, a motive for personal change as a person more accurately evaluates her life, reflecting what she genuinely values, and enabling her to reshape her attitudes and behaviour accordingly. 

Finally, enhancing happiness, and other related states such as well-being, has been an increasing focus of social policy and welfare practice in recent years (for example, see Stiglitz, Sen, Fitoussi, 2009; Dolan, Layard, Metcalfe, 2011; Smith and Brock 2014). My arguments suggest that the experience of melancholy could be used in developing these policies and practices, for example, in bereavement counselling, and caring for old people.​[19]​ So, the pleasure in feeling sad leads to bitter-sweet experiences, which, combined with sober self-reflection, safely heightens a person’s emotional sensitivity to herself and to others, including her more uncomfortable feelings of emotional pain. Addressing these uncomfortable feelings with clients in a safe therapeutic environment is central to bereavement counselling (for example, see Neimeyer 1998; Worden 1991), and could be facilitated through the experience of melancholy. Similarly, reminiscent therapy helps old people make meaningful connections with the past, which, amongst other things, can increase their life-satisfaction (for example, see Webster 2002; Brooker and Duce 2000; Butler 1963). Again, encouraging melancholy facilitates a more complex engagement with an older person’s emotional tapestry, as she reminisces and evaluates her life. In short, my claim has been that facilitating melancholy enhances her authentic happiness, as she is able to reflect upon, and more positively accept, the limits and fullness of her life, and, more generally, the finiteness of the human condition.
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^1	  I would like to thank the editors of this issue, Isabelle Wienand and Vasti Roodt, the two anonymous referees, plus Enzo Rossi (University of Amsterdam), Gideon Calder (University of South Wales), and Mary Clare O’Connell (University of South Wales), for their extremely useful comments on earlier drafts of this paper. I would also like to thank contributors to the ‘Welsh Institute of Social and Economic Research’ (WISERD) 2014 conference, and the University of South Wales ‘Social Ethics Research Group’ (SERG) 2012-13 seminar series, for their comments on presentations of earlier drafts. 
^2	  Psychological and neurological studies have established that the emotions of sadness and pleasure operate from different parts of the brain so allowing for these kind of bitter-sweet experiences (George 1995; Scheibe 2007).
^3	  It is important to distinguish happiness from well-being, albeit recognising that these states also overlap considerably (see discussion below).
^4	  Following his daughter’s death and reflections on the loss experienced during World War One, Freud’s later work viewed melancholy less negatively, as an integral part of the grieving process where identifying with the lost object is a necessary prelude to giving it up. In The ego and the id, Freud saw identification as a normal way of taking the lost object into the structure of the person’s identity that was not pathological, but healthy (Clewell 2002: pp. 43-67). 
^5	  It could be argued that there is no one definition of melancholy, interpreted negatively or positively, but rather an assemblage of meanings producing both positive and negative conceptions (also see Drew 2013).
^6	  The latter understanding of melancholy reflects the Christian orthodoxy of the Middle Ages, seeing melancholy as a sin (Radden 2000; and see Burton ibid). Kierkegaard’s ambivalent attitude to melancholy is also reflected in the view that melancholy is a particular condition which tends toward artistic struggle and creation (Kristeva 1989: p. 9).
^7	  It is significant, too, that Aristotle disassociated melancholy from depression, instead seeing melancholy as part of how our natures are balanced (see introduction here, and Kristeva 1989: pp. 6-7; Radden 2000).
^8	  Within these themes, it can be seen how sophisticated conceptions of happiness overlap with understandings of well-being, human flourishing, and welfare – reflecting a rejection of hedonism, associating happiness with the simple pursuit of pleasure, and incorporating more complex and multi-layered understandings which overlap with well-being, human flourishing etc. These overlaps, while problematic for reasons often explored in the same literature, are long-standing, found in, for example, John Stuart Mill’s essay ‘On Liberty’ (see Mill 1991), and implied in his sub-title ‘Of individuality, as one of the elements of well-being’, pp. 62-82. (My emphasis). 
^9	  The primary instigator of positive psychology, Martin Seligman, also promotes what he calls ‘authentic happiness’ as a basis for realising one’s potential and enhancing happiness and well-being (Seligman 2002; Diener and Seligman 2002).
^10	  Identifying this feature of life-satisfaction accounts of well-being was attributed, by Haybron, to Valerie Tiberius (note 20, p. 290).
^11	  I am not suggesting that these findings validate my philosophical claims regarding melancholy. Rather, that if it is true that melancholy produces these effects, then happiness – according to these established psychological findings – is likely to be enhanced.
^12	  The development of self-conscious emotions is extensively explored in developmental psychology – for example, see Lewis et al 1999: pp. 343-359; and other chapters in Slater and Muir 1999: pp. 343-472.
^13	  I also reflected on how I had recently finished the first draft of this paper being unaware of his illness, which certainly added to its melancholic poignancy.
^14	  This interpretation of melancholy starkly contrasts with the earlier work of Sigmund Freud (1986), highlighted in the introduction. However, it is consistent with his later works, which concludes that experiencing melancholy of this kind is a necessary aspect of healthy mourning.
^15	  Again, this contrasts starkly with Kristeva’s (1989) interpretation of melancholy outlined in the introduction.
^16	  This is not claiming that melancholy is the only route to self-awareness and self-knowledge; but, using Tiberius’s terminology, it is, I argue, a legitimate method for achieving this goal, which would likely be preferable to other methods which do not offer this psychological safety for feeling sad.
^17	  Haybron is using a term from the psychological text of Milhaly Csikszentmihalyi (1992). It is also interesting to note the teleological leanings of Csikszentmihalyi, consistent with Haybron’s position: ‘The flow experience, like everything else, is not “good” in an absolute sense. It is good only in that it has the potential to make life more rich, intense, and meaningful’ (Csikszentmihalyi 1992: p. 70).
^18	  Again, see the contrast with earlier Freudian accounts of melancholy, but the consistency with his later accounts, as outlined in the introduction (Freud 1986).
^19	  I am very grateful to contributors at the 2014 WISERD conference (detailed in note 1 above), for exploring these policies and practices in relation to the philosophical arguments presented here. 
